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IN LUCETUA

THE RED SUN

..

RUMORS OF HIS DEATH OR
its imminence had appeared in the
Western press for over four decades.
Yet he had always reappeared- on
the Long March, in the caves of Yenan, swimming the Yangtze, directing the Cultural Revolution.
It
is perhaps then not surprising that
news reports of the death of Mao
Tse-tung left me feeling strangely incredulous. His life had been
so intertwined with the turbulent
events of twentieth-century China
that "China without Mao" seems
vaguely impossible. For many millions of Chine~e it almost certainly
seems inconceivable. For, Mao to
the Chinese was among other things
in the people's collection of metaphors, "the very red sun that shines
most brightly in our hearts." The
metaphor comes from a talk given
in 1967 by a fifty-three-year-old
peasant woman , and it suggests three
aspects of Mao's role in the history
of Chinese civilization as perceived
by his people.
Most significantly, as the sun heralds the new day, so it was Mao and
his revolution that ushered in a new
September, 1976

era for China. To borrow the title
of Graham Peck's book, China before and after Mao can be seen as
"two kinds of time." From a half
century before his birth in 1893 until he assumed power in 1949, China
had been ignominiously subjected
to imperialist demands and wars.
Having lost control of her territory,
her resources, and her own administration, China could not even prevent Western nations from forcibly
exporting her soybeans during periods of severe famine. The sign on
a Shanghai park entrance in the
Western concession area of that
city-"No dogs or Chinese allowed"- symbolized the nadir of
Chinese fortunes. Today the West
is gone; and China, a member of
the still-exclusive nuclear club, is
ranked among the world powers.
Twentieth-century China
before Mao saw the depths of poverty
and its consequent brutalization of
life. Peck gives a graphic description of the misery of a peasant family in Western China.
The father of [the] family died .
Since his wife had been failing
and the family was very poor,
they decided not to bury him

right away. Perhaps the old
woman wou ld d ie, too, before
really warm weather came and
the old man began to smell.
Then they could save by burying both with one funeral . . .
so they stored the coffin in
their darkest, coldest room,
the old woman's sickroom, and
piled stones on its lid to keep
the dogs out.
With poverty often went starvation
and during periods of famine the
consumption of such things as tree
bark, garbage, stones, and mud.
Today's China still has not overcome poverty, but the horrifying
abject poverty and starvation are
gone. Mao recognized that the task
of remaking China was not over;
last year in a poem, he wrote, "Our
mission unfinished may take a thousand years." But the day has begun,
and of the two kinds of time, there
can be little doubt which the Chinese
prefer.
In the peasant's image, the red
sun also glows within the hearts
of men. The leader and his thoughts
have become one with the people:
"our hearts beat as one," avowed the
peasant later in her talk. Unity with
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the people in a mutual effort to
transform China was the key to
Mao's revolution; and Mao, of peasant stock himself, cultivated his populism. With over 80 per cent of the
Chinese populace peasants, Mao
made them the vanguard of the revolution despite the attempts by Moscow to keep him hewing to the Marxist-Leninist urban proletariat line.
Putting his faith in the people (and
expecting their loyalty in return},
Mao came to power despite, not with
the help of, the Soviet Union. Alwaysdistrustingthe"experts,"whether Moscow, party bureaucrats, engineers, professors, or technocrats,
he repeatedly came to emphasize
learning from "the people" who had
more than mere "book learning."
Thus, hsia-fang- the sending of
urban students, urban professionals,
and party cadres to the countryside
to work with and learn from the
peasants- became a hallmark of
Maoist policy.
Mao believed in the power of
human will to transform China.
He warred repeatedly from the
1950s on with those so-called "moderates" who wished to emphasize
planning, expertise, and pragmatism in rebuilding China. In a speech
at the close of the Seventh Congress
of the Party in 1945, Mao contended
that the people working together
with only hoes could dig up mountains- if they had the will to do so.
He argued that the will of the people
was more important than any equipment, tools, or weapons- even the
atomic bomb; and in this light, the
United States became a "paper tiger."
In 1965, after visiting his old guerrilla headquarters in Southeast China
he wrote
Wind and thunder rumbled ;
Banners unfurled;
The realm was made stable.
Thirty-eight years have elapsed
Like a snap of the fingers,
Reach the ninth heaven high to
embrace the moon
Or the five oceans deep to
capture a turtle: either is
possible.
4

Return to merriment
and triumphant songs.
Under this heaven nothing is
difficuh.
lfonlythere is the will to ascend.
A third aspect of the sun metaphor
(and one also mentioned explicitly
by the peasant) is that the sun is lifegiving and life-sustaining. At this
point we are dealing, I believe, with
the crux of Mao's revolutionary
thought stripped of much of its
Marxist-Leninist mantle- the remaking of humanity in the Maoist
mold. Mao thought and taught that
men and women can be purged of
selfish concerns and shaped and
molded by Mao's ideals (i.e., given
new life) to live for higher goalsthe group, the state, and Communism. Both the origin and sustenance of this life are directed struggle. Dissidents and opponents can
be born again through struggle:
a process of introspection and written confession for past wrongs (selfcriticism) and a period of "struggle
meetings" in which the group accuses the individual; the individual
confesses and repents; and the individual gains new identity with
the group. This new identity can
be maintained only through constant vigilance in Maoist education
and through continuing class struggle. This entire process has, in fact,
been envisioned by Mao as one of
re-education and includes such policies as hsia-Jang; calling for the
emulation of certain men and women who have sacrificed for China;
and the launching of great campaigns to accomplish certain goals.
It was Mao's concern that some of
China's leaders had lost their Socialist identity and that China's
young had not yet gained that identity which led him to direct the Cultural Revolution of the 1960s against
the very party organization he had
created. The new China, like the
new human, was born amid struggle and can be sustained only in
struggle. Mao asserted in a speech
five years ago that even "when we
reach Communism, there will still
be struggles."

Mao's struggles to remake China
have been violent; men have died
opposing his vision of humanity and
the new China. He had warned almost fifty years ago that "a revolution is not a dinner party, or writing an essay, or painting a picture,
or doing embroidery; it cannot be
so refined, so leisurely and gentle,
so temperate, kind, courteous, restrained and magnanimous. A revolution is an insurrection, an act of
violence by which one class overthrows another." Populist, nationalist, and romantic, Mao Tse-tung
was pre-eminently a revolutionary
with a vision of remaking his nation
and humanity. Whether one believes he succeeded or failed and
whether one believes his goals good
or bad, there is little argument that
Mao led the most extensive and
wide-ranging political-social revolution in man's history and that
China today seems almost light
years away from China before him.
As he wrote after the Long March,
The past has been gone for over
a thousand years,
When the Emperor Wu of the
Wei dynasty ordered his army
northward
To pass by the Chieh-shih Hill ,
as history tells us.
Again the rustling autumn wind
now, but
What a cha nged world!
R. KEITH SCHOPPA

The 1976 ELIM Assembly:
A CRISIS IN CHURCH-TALK
THE 1976 ELIM ASSEMBLY IN
surburban Chicago brought to the
surface a crisis in talk about the
Church- a crisis that has 1urked
beneath the surface not only since
the beginnings of ELIM, but since
the beginnings of the Lutheran
Church- Missouri Synod.
The C1·esse t

..

There were, to be sure, other and
more obvious crises at the Assembly. Shall ELIM continue? Shall
the Assembly endorse the ordination of women to the public ministry of Word and Sacrament? Shall
the Assembly read the handwriting
on the financial wall or vote its heart
on the question of budget? But it
missed the chance to help the crisis
in Church-talk that has dogged Missouri for so long.
One shouldn't be in too much of
a hurry to blame the Assembly. It
hardly had a chance. A group is
only as good as its input. And this
year the input (at least at the beginning) was less than clear about
the Church. The Assembly was, in
fact, mis-prepared and misled into
looking in all the wrong places for
its agenda.
General Manager Elwyn Ewald
spoke for ELIM's leadership in his
keynote address when, likening the
movement from LCMS to ELIM to
AELC, he made heavy use of imagery from Israel's Exodus from Egypt
and the journey through the wilderness to the Promised Land. Ewald's
keynote aim was clear, and it was
clearly the key to the nudging that
the leadership aimed to give the
Assembly. ELIM should give way
to the emerging English and regional synods and to the AELC.
The confessing movement should
stop spinning its wheels with now
clearly futile protests against the
machinations and legalisms of Missouri's current leaders, and it should
risk a new organization, a new denomination. Three years of ELIM,
Ewald said, had been life in the desert, a time for growing. But now
we are at the Jordan, and the promised hind lies there, ours for the crossing-over.
My wife, as perceptive as waggish,
wondered out loud whether the rush
of time were so fast that we could
get as far in three years as Israel
in forty! Myself, less keen and less
charitable, gagged at the dual equations: AELC Promised Land, and
ELIM desert. (The biblical Elim
was, after all, an oasis, not the desert.)
Nevertheless the keynoter
September, 1976

warned that those who fail to heed
God in the desert are doomed to die
there. Those who aim to recreate
the old Missouri Synod will die in
the desert. We're called to serve
the world, so let's get out of the
ELIM desert and cross over into
"being the Church." There in the
AELC let us realize "our visible newness as Church."
The vision that Ewald urged us
to share was to deactivate ELIM,
phase out operations in the LCMS,
get serious about the church's mission, and focus our resources for
support of the new AELC. As a result, the Assembly dealt with an agenda that focused on ELIM itself
and on the AELC. And the chance
to speak clearly about the church
was missed. For several hours of
discussion, the Assembly groped
for ways to say that there might just
be a better answer.
It wasn't until midway through
the Assembly that something pointing to that better answer was heardin the form of a major presentation
by Seminex Professor Robert Bertram, "On Churching the Movement."
A confessing movement
said he, "has no other calling except
to go around saying that that one
reality-one Lord, one faith, the one
Gospel-and-Sacraments- does indeed suffice." That, of course, was
an appeal to Article VII of the Augsburg Confession: "it is enough to
agree concerning the teaching of
the Gospel and the administration
of the Sacraments."
THE AELC IS VERY LIKELY
not only desirable but in fact necessary. Besides, a congregation's
synodical affiliation is purely voluntary. And the suggestion that leaving the LCMS is tantamount to leaving the Church sounds too much
like Missouri's own shoddy ecclesiology. But what is the Church?
What is it to be a confessing movement? We all are groping in the
dark at this point, and "synod's historic position" won't help us a bit.
Still, a confessing movement for
the Church might well consider the
following:

1. The Church is not primarily
something seen or not seen, something visible or invisible. The Lutheran Symbols assert that the Church
is "holy believers and sheep who
hear the shepherd's voice." The
Church is defined primarily by what
she hears, by whom she hears. An
alternate visible association of congregations is at best only that, an
alternative; whether it will be an
improvement will be decided by
other criteria, like how well it hears
the Gospel.
2. The Church will be found
where faith is operative, for the
Church is herself an article of faith.
The same faith that is required to
perceive the Church under the form
of the Missouri Synod is also required to perceive the Church under
the form of the AELC. No more
and no less.
3. The Church is furthered when
the "Amen" of trust in the promise
of the Gospel is enabled. ELIM was
most Churchly when it bore the
Word of judgment and promise,
said it very loudly, and enabled
thereby the loud "Amen" of its members. AELC and LCMS cannot be
more Churchly than that.
4. The "dear holy Cross" will
be there. Because the Cross is both
dear and holy, we dare not flee it.
To the extent that our present turmoil is our share in the dear holy
Cross, to that degree it is faithless
to try merely to put the crisis behind
us either by leaving the LCMS and
joining an "alternative association
for mission and ministry," or by
staying and hoping that all dissident
"moderates" will quickly leave us
in peace.
5. The Church is an "ear"-house,
and not an "eye"-house. We cannot
ever "see" our rightness. Only faith
in the promise of forgiveness "by
grace for Christ's sake through faith"
makes just and right. Only such
faith-i.e., that faith alone-is what
is good about any of us. Not our
leaving. Not our staying.
6. Thus in February of '74 some
went into exile in triumph, convinced of their rightness by the mere
doing of the exile deed ("ex opere
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operato'l Others, by contrast, went
into exile as driven ones, with fear
and trembling, repenting that awful
deed and the awful situation that
made it necessary. The step to the
AELC is fraught with the same risks.
No more, and no less.
7. We must learn how to suffer
in faith, how to find the posture of
confession once again, and thus by
word and deed to bear our witness
to the Gospel. As the Formula of
Concord puts it (FC, SD, X , 10):
We believe, teach, and confess
that at a time of confession, as
when enemies of the Word of
God desire to suppress the pure
doctrine of the holy Gospel,
the entire community of God,
yes, every individual Christian,
and especially the ministers of
the Word as the leaders of the
community of God, are obligated
to confess openly, not only by
words but also through their

deeds and actions, the tru~ doctrine and all that pertains to it,
according to the Word of God.

8. That requires our patient (i.e.,
suffering) learning of how it is that
we shall make that confession in
word and deed. Some of us must
suffer it to be true that joining the
AELC is that confession, just as the
march into exile in 1974 was. Others
of us must suffer it to be true that
ELIMites will continue to bear patient witness as members of the Missouri Synod.
9. All of us must suffer it to be
true that the Church will exist also
in the form of the LCMS as well
as the AELC, when those Synods'
members preach the Gospel and administer the Sacraments- a holy
fact which keeps us one.
10. We will realize our confessional heritage, our churchly birthright, not by the myth of majority
votes. "Remember," Acting Pres-

ident Martin Scharlemann admonished the students-in-moratorium
of Concordia Seminary in January
1974, "truth is not decided by majority vote!" (His audience, understandably, cheered that statement.)
We will realize and recover that
heritage and birthright rather by
the truth of the preached and confessed Gospel. Nothing else will
do it. Nothing.
11. But the Gospel, and that confession, do make the "Amen" of our
faith possible. None less than that
true-blue Lutheran, Matthias Flacius Illyricus, could say as much:
"Pure doctrine means first of all
sincere, certain, stead,ast confession."
12. That confession is necessary.
And it is possible. The one Gospeland-Sacraments is enough. Really.

u
DAVID G. TRUEMPER

MAN
in some untoward situation
a falling son
landed
and in pieces
many attempted to reconstruct
that which had been
from far and about
everyone who believed
gathered
and piece by piece
gathered the fallen son
with what they knew as love
love for one another and
the son that was
put him together
to appear as though he had never
left the place rightly his
today we look we see
the fall the resurrected
reassembled
and rightly so
he appears to be a man he never was.
JAMES T. SANTOR
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PAINTING
Lilac, green, beige- going under.
White over scarred colorswalls and windowframes and doors .
It's our gym now.
It's our fresh firmament to play ina clean sweep except for shadows rolled
out from incendiary windows:
boxed in, geological- a gathering.
We will make worlds of walls,
seal ourselves in with touchables
and the persistent nick and knock of what's not touched
beneath the skin's cream and wildfire.
We will tapestry the white with shadows,
thread with silhouettes that darken,
deepening with all the steady climb
of what we leave behind.
We bring shadows to shadows,
profound and permanent- set on white.

SHEARED BY WIND
Windows rattle,
a quaking of bones.
Wind incites
a monody
from leafless trees.
Keen linewith edge so fine
it scrapes and scatters
dusty snow.
Landmarks are
veneered, made strangeold island creeds.
Patterns form ,
a shiver brushing
ground- reform.
Ground revealedbeaver-gloss,
sheared by windis rock, is brass
on which the wind
sounds, resounds
as though marauders
leap from the woods
unseen- and cry.
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IN THE LIBRARY
Within delays of windows and walls
Clocks mark and measure.
Books in line turn backs to viewer,
His gaze through gray lenses.
Senses nursed by instrumental
Gales, fluorescent suns,
Adapt to oracular neighborhood.
The gods are silent, observing
Their created goods in schooled
Categories, glad without
Buffoonery. Rumors
Pinned to page: of madness seen,
Of lunar zero, smooth
Grape-colored sea, of some besotted
Wretch bewitched by dream of garden,
A husband slain in bath ....
Such rumors turned to spectacle
Were sad madonna birth:
To watch the child limp out, not quite
On journey hoped for, not quite
So strong as tracking heart might wish.
LEWIS B. HORNE
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John S. Phillipson

THOMAS W OL FE'S

VISION OF AMERICA

John S. Phillipson, Associate Professor of English at
the University of Akron, received his BA from the University of Rochester (1947), his MA (1949) and his PhD
(1950) from the University of Wisconsin. In addition
to articles in The Cresset and other periodicals, he
serves as editor of the MHRA News Letter and one of
the editors of Abstracts of English Studies.
8

ON A WEEKEND LAST OCTOBER, BETWEEN
five hundred and a thousand admirers and students
of Thomas Wolfe (1900-1938) met in Asheville, his home
town, to celebrate the seventy-fifth birthday of the man
whose vision of America has caused !him to be called
the Walt Whitman of the twentieth century. In this small
city in western North Carolina, major scholars for three
days talked about such matters as Wolfe's hunger for
life, his relationship with his home, with the South,
and with his country. Someone once said that the problem of Wolfe was simple: he was a man in love with
America. Yet, paradoxically, he had to leave home to
find her, and it was when he was abroad that he wrote
the most moving passages in her praise. He wrote lovingly and memorably of her people in prosperity and
in depression; of their joys and of their tribulations.
For him, America was home.
Speaking October 4, 1975, on "Thomas Wolfe and
America," Professor C. Hugh Holman of the University
of North Carolina (Wolfe's undergraduate alma mater)
observed that Wolfe had visited every state but Texas.
"Thomas Wolfe," he asserted, "was on the one hand
deeply entangled in the details of modern, industrial,
urban America. Wolfe said, 'I've got somehow to find
my America here, in Brooklyn, in Manhattan, on trains,
and in the Chicago stockyards.' On the other hand,
at the heart of his feelings there remained an America
that was older, and essentially rural. For him, as he wrote
of George Webber (the protagonist of his last two novels, The Web and the Rock and You Can't Go Home
Again), his whole America was the America of the country man of the wilderness .... In the ledger out of which
The Hound of Darkness was to have grown, there's a
long list of sights spread out over the nation: 'cornblades rustling in Illinois, a road in Maine, thunder
and lightning near Santa Fe.'" 1 Wolfe's Notebooks and
the ledgers in which he composed his books contain other lists of American people, places, and things.
Despite the overwhelming evidence of Wolfe's strong
love for his native land, Malcolm Cowley has tried to
place Wolfe with the "lost generation," the expatriates
of the 1920s.2 Wolfe denied kinship with this group. 3
I

(

.

Taken from tape recording made at the birthday celebration.

2 See,

for instance, "Twenty-five Years After- the Lost Generation
Today," Saturday Review of Literature (June 2, 1951), pp. 6-7, 33-34.
See, for example, Wolfe's strictures on Cowley in the Notebooks and
letters, passim.
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He never abandoned America in any sense, never once
lost faith in her potential for a better life, and his speech
delivered at Purdue University in May of 1938, four
months before he died, contains in its typescript form
an impassioned apostrophe to the American people.
Although he saw and proclaimed evil, greed, and suffering in America, he never thought America doomed
because of these. His rejection of Nazi Germany in his
now famous "I Have a Thing to Tell You," featured in
The New Republic for March 10, 17, and 24, 1937, and
later incorporated into You Can't Go Home Again,
finds no parallel in his attitude toward this country.
Some years ago Edmund Fuller, in a book that deserves to be better known than it is, made some significant contrasts between Wolfe and a later author, Jack
Kerouac. Mr. Fuller's remarks help to define what
Wolfe is not and, incidentally, to define the kind of
America that each writer saw. Abandoned by a drunken
father, Dean Moriarity, the protagonist of Kerouac's
best-known novel, On the Road, grew up hanging around
pool halls; in Denver '"he set a ... record for stealing
cars and went to the reformatory. (This is Kerouac on
his hero.) His specialty was stealing cars, gunning for
girls coming out of high school in the afternoon, driving
them out to the mountains, making them, and coming
back to sleep in any available bathtub in town. (Dean's)
'criminality' was . . . a wild yea-saying overburst of
American joy; it was Western, the west wind, an ode
from the Plains, something new, long prophesied, long
a-coming (he only stole cars for joy rides).'"4
Writing in The New York Times, according to Mr.
Fuller, Gilbert Millstein commented, "'There are sections of On the Road in which the writing is of a beauty
almost breathtaking. There is a description of a crosscountry automobile ride fully the equal, for example,
of the train ride told by Thomas Wolfe in Of Time and
the River."' Mr. Fuller, however, justly replies, "In
the first place it is not the equal because it is so potently
an imitation. Moreover it is a slander of Wolfe, taken
in the total context of the work of these two men. Kerouac
is openly striving for some of those 'Wolfean' rhapsodic
effects, which even in Wolfe are not always successful.
But Kerouac's America is the beautiful big land with the
cretinous little people. Wolfe, on the American scene,
is full of wonder, amazement, awe, and excitement.''5

That these feelings, attitudes, and emotions involve
not only the land but also the American people can be
seen from an examination of Wolfe's fiction, at his Purdue speech, and of his. remarks at the Colorado writers'
Conference in 1935. A more recently published source
of information on Wolfe's Americanism is his thirtyfive pocket notebooks that he kept for twelve years from 1926 (when he began Look Homeward, Angel)
to 1938, which is to say, up until his fatal illness.6 Containing lists of places and people remembered, the appearance of an iron railing in Atlantic City or the exact
shade of red of a boxcar on a siding in New Orleans,
remembered scraps of conversation overheard in a cafeteria in Manhattan or in a bar in Brooklyn, these notebooks are the raw material from which the fiction came.

..II
THERE ARE, I THINK, AT LEAST THREE REAsons behind Wolfe's mammoth love-affair with America. First, America was his land, and, sharing the particularly American traditions and attitudes, he was part
of her. America nurtured him, and he responded to
her nurture and tutelage, probing and seeking to understand the national soul. Second, America was a big
land, and Wolfe, oversized himself and acutely conscious of this, identified with bigness. The size of America l>ecame part of a huge challenge: to understand the
diversity inherent in that size was, in a sense, to know
America. It is understandable that, when he was in Portland, Oregon, in June of 1938 and learned of an attempt
to discover whether it was" 'feasible and sensible to tour
the Western National parks within the time limits of the
average man's vacation' and, if so, what the cost would
be, Wolfe decided to join the motor caravan."7 (The
cost turned out to be under $50.) As Professors Kennedy
and Reeves point out, this way "he would get one more
chance to try to absorb the West, which he felt held a
special meaning for Americans. He told fEdward] Miller fa Portland newspaper editor J: 'Almost every American, no matter where born, is a Westerner at heart ....
The West is inevitable. Somehow or other the great
development in this country is taking the western direc6

4

Quoted in Fuller, Man in Modern Fiction (New York: Random
House, 1958), p. 149.

5

Ibid., p. 153
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Richard S. Kennedy and Paschal Reeves (eds.), The Notebooks of
Thomas Wolfe, 2 vols. (Chapel Hill: University of North Carolina
Press, 1970).

7

Ibid., II, 963.
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tion-not north or south but moving across. The W est
will be truly great when it has enough people. The West
is the American horizon ."'8
This belief of Wolfe's leads into the third reason why
he loved America as he did. Lacking the older, more
stable traditions of the East, the big, unfilled West offered new challenges and opportunities. To Wolfe,
who had spent years in the rarefied intellectual atmosphere of Cambridge and Boston and among the millionfooted manswarm of Manhattan and Brooklyn, the
West, fifty years before still the frontier, even in 1938
offered an appealing vision of emancipation and opportunity. The very attempt to visit eleven national
parks by car in two weeks' time itself epitomizes the
Western challenge.
So it was that between June 20 and July 2, 1938, Wolfe
visited Crater Lake , Yosemite, General Grant (now G eneral Grant Grove) , Sequoia, Grand Canyon, Zion, Bryce
Canyon , Grand Teton , Yellowstone, Glacier, and Mount
Rainier National Parks. Out of it came his Western Journal, published posthumously. 9

...
Ill
IN 1929, WHEN WOLFE WAS TEACHING AT
Washington Square College of New York University,
he entered ip his notebook a topic for class discussion:
"Make out a list of American characteristics- general
traits or facts about Americans that distinguish them
from the peoples of other nations."10 Part of his own
answer to this challenge can be found in the notes he
made for the lecture he delivered in July, 1935, at the
Writers' Conference in Boulder, Colorado. He begins
by tracing his apprehension of the receipt of his first
novel in Asheville and in North Carolina generally to
the fact that he was a Southerner and that in the South
exists "something ... twisted, dark and full of pain,
. .. but of which no one has dared to write." He speculates that the cause of this "great hurt" may lie in "our
old war, and the huge ruin of our great defeat, and its
degraded aftermath," but suspects that its roots go further back in time, to "the evil of man's slavery and the
hurt and shame of human conscience in its struggle with
the fierce desire to own," coupled with desire "repressed
below ... a bigot and intolerant theology." But main-

ly the psychic wound came from "the weather of our
lives, the forms that shaped us and the food that fed,
from the unknown terrors of the skies that bent above
us, the pineland barrens and the haunting sorrow, from
the whole shape and substance of the dark, mysterious ,
and unknown South."ll
From this concern with the psychic wounding of the
South, Wolfe moved to a concern with our national pain.
"Here in America, as well," he wrote, somewhat hyperbolically, "we have been wounded cruelly-and we cannot bear to look upon our scars. We fear, we hate, we
loathe, we execrate America- and somehow- oh, impossible-we love her! We must not look alone at the
in~?tances of defeat and shame and failure in the nation's
life, but at the central core and heart of the defeat and
shame and failure in our own lives, which has brought
this ruin to pass; we must not look alone on the overwhelming evidences of ugliness , savagery, violence,
and injustice in the life around us, we must look straight
into the ugliness in our own lives and spirits which created them."12
These assertions adumbrate the social criticism of
The Web and the Rock and You Can't Go Home Again
as Wolfe, living in New York City during the Depression years, came to see instances of the great gulf between
rich and poor- a gulf as great as that separating Dives
and Lazarus in the parable- and attacked complacency
in the face of evil and suffering. Wolfe never lost faith
in the power of the nation to assert its primal strength.
For him as for Sandburg, the answer was "The People,
Yes."
Yet one scholar at least has suggested that Wolfe
"sought a frame for himself and found it in an America
of his own creation," magnified by delusion. "Wolfe
translated his fever for large-scale action into an heroic
America which, as a matter of history, had vanished with
the pioneer, the Western frontier, the building of the
raw continent. Unlike Whitman, who described America in adolescence, full of promise, Wolfe merely read
his own adolescence into a country whose springtime
had ended." America in Wolfe's day "was in fact only
a country well along in years, beset with the consuming
diseases of maturity." 1 3
In this negative appraisal of Wolfe's dreams for America there may reside some truth; probably even in Whit11Notebooks, II , 760.

8Jbid.
9 University

101, 321.

10

12Jbid., pp. 761-762.

of Pittsburgh Press, 1951.

1'

S. L. Solon, "The Ordeal of Thomas Wolfe ," Th e Modern Quarterly
11 :5 (Winter, 1939), 48-49.
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man's day the dream was never so fair as he saw it. The
point is, I think, that even if the American dream is not
always fulfilled and has been many times betrayed, the
dream, the ideal has not been rejected. In our own day
we have seen this nation repudiate a national leader
whose continued presence in office was a stench in the
nostrils. We have seen attempts to gain equality of opportunity for all races, and although some of the attempts consequent upon the desire may seem and actually be folly, one cannot deny that the underlying
motive is salutory. If Wolfe were alive today, unless
the weight of years had overwhelmed him, he would
welcome, I think, these evidences that the American
people still value and desire opportunity for the little
man, honesty and integrity. The tremendous recent
popularity of James Whitmore's impersonation of Harry Truman supports the point.
Wolfe said in 1938, "If I had to state my politics, I'd
call myself a social democrat[ ,] ... a man who believes
in socialism but not in communized socialism, and in
democracy but not individualized democracy .... I do
not believe . . . that the ideas represented by 'freedom
of thought,' 'freedom of speech,' 'freedom of press' and
'free assembly' are just rhetorical myths. I believe rather that they are among the most valuable realities that
men have gained." 14 These, of course, are part of the
American ideal, going back to the Declaration of Independence and the Constitution.
Although the suggestion has been made that Walt
Whitman in his poetry was describing an America no
longer extant in Wolfe's time, at least one scholar has
found a multiple kinship between these two men in their
attitude toward this country and its promises. Both
men, he wrote, seek "to encompass all of America,'' its
people and its land; both assert democracy, individualism, and the brotherhood of man while commiserating
with man's suffering; both are aware of the importance
of the past yet stress the importance of the here and now;
both share in all mankind's experiences and parallel
each other in their concepts of this land. Both "have
faith in the possibility of a better and greater America,"
though neither is completely consistent in this attitude.l 5
Maxwell Perkins, Wolfe's famous editor, . who knew
Wolfe about as well as anyone, said once, "It was with
America that he was most deeply concerned, and I be-

lieve he opened it up as no other writer ever did for the
people of his time and for the writers and artists and
poets of tomorrow."1 6 One of the major Wolfe scholars
has commented that Wolfe's "great subject . . . was
America. He rendered it poetically, gave it a glamor and
mystery. He made the places you were living in, and
were just beginning to explore, seem full of promise
and excitement. As [William J Styron· says , Wolfe 'was
the first prose writer to bring a sense of America as a
glorious abstraction- a vast and brooding continent
whose untold bounties were awaiting every young man's
discovery.' "1 7
Despite these praises, at least one critic, calling Wolfe
a "professional" American, has objected to the famous
Credo ending You Can 't Go Horne Again on the ground
that it deals in rhetoric rather than with a specific program.1 B But Wolfe was a novelist, not an economist,
sociologist, or political scientist. Writing in the midst
of the Depression, with powerful tyrannies abroad the
extent and duration of whose conquests no one could
be sure of, he sought to lift the spirit of his countrymen
in a triumphant affirmation of belief in her future. We
need such affirmations to keep us from forgetting what
men and women have dreamed of, for themselves and
for their posterity. It is meaningtul, I think, that having
seen tyranny in Hitler's Germany, he affirmed freedom
in America. Had he not seen its negation, he might
never have penned its affirmation.
Were Wolfe alive today, he would be nearing seventysix. How he might have changed is impossible to say;
probably he would have become more conservative.
I suspect, though, that his vision of America would not
have basically altered . "I believe that we are lost here
in America," he once wrote, "but I believe we shall be
found ."1 9 What he referred to, I think, was our own loss
of vision, our directionless wandering in a time of national and international tmcertainty and stress. Perhaps today he would have said that we as a nation have
found ourselves. Perhaps not. But were he still with

16 Quoted in Cecil B. Williams, "Thomas Wolfe Fifteen Years After,"
South Atlantic Quarterly 54 (October 1955), 536.
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l4Jbid. ' pp. 915-916.
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Leslie M. Thompson, "Promise of America in Walt Whitman and
Thomas Wolfe: 'Song- of Myself' and You Can 't Go H om e Again. "
Walt Whitman R ev iew 12 :2 (June 1966), 27-34.
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IBWilliams, pp. 533ff.
I9You Can 't Go Home Again (New York : Harper's, 1940), p. 741.
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us I believe that he would rejoice in having lived to participate in celebrating this nation's bicentenary, even
though in 1976 the United States of America has not
yet quite become the Promised Land. Materialism,
greed, and folly have not vanished from the American
earth, but neither have they from the heart of man.
In 1933, Wolfe toqk a trip by car through Vermont.
In the New England mountains he saw, perhaps, a reminder of home in a region far different in some ways
from that of Appalachia. And yet, if that region did not
share the local heritage of home, it shared in that greater and unique heritage that belongs to the nation. His
companion wrote up the trip. Wolfe said almost nothing of it in his notebook-diary and letters, surprisingly,
and the trip has largely gone unnoticed. In words that
Wolfe might well repeat today his companion quotes
him at one point, near the beginning of the trip: "This
is a great country. There is no country like it. I used
to lie in some hotel room in Europe and remember the

spaces and names of America, and the feel and smell
of our things."20
Wolfe wanted to see the Rocky Mountains. Two years
after his trip through Vermont he did, and three years
later he saw the great Westem ocean. Then he died.
Thomas Wolfe rejoiced in this nation's immensitygeographic, demographic, psychic- and told us what
he saw and how he felt about it. Today, some forty years
later, we continue rejoicing that he was moved to write
great words that have become a permanent part of not
only our national literary heritage but of world literature. Reading them now we can still share his vision
of and faith in the "glorious abstraction" of America
that we are striving to transform into concrete reality.

'

20Robert Raynolds, "Mountain Journey," Chap. 7 of Thorn s Wolfe :
Memoir of a Friendship (Austin: University of Texas Press, 1965),
p. 75.

, - - - - - - - - - - - - - - WOLFE'S BOOKS IN PAPERBACK TODAY - - - - - - - - - - - - - - - - .
Novels
LOOK HOMEWARD, ANGEL (1929), Scribner's (Contemporary Classics ed ition).
OF TIME AND THE RIVER (1935), Scribner's, 2 vois .
THE WEB AND THE ROCK (1940) , Harper & Row.
YOU CAN'T GO HOME AGAIN (1941), Harper & Row.
Short Stories
FROM DEATH TO MORNING (1935), Scribner's (Contemporary Classics edition) .
THE HILLS BEYOND (1941), New American Library (S ignet Classics).

12

The Cresset

IReview Essay I

THEODORE JUNGKUNTZ

DIETRICH BONHOEFFER ON LIFE TOGETHER
LIFE TOGETHER.
By Dietrich Bonhoeffer. Translated by John W. Dobberstein. New York: Harper
and Row, 1954.

TEN YEARS AGO I WORKED THROUGH DIETrich Bonhoeffer's little book on "community," Life Together,1 with about six students who were ~erving as
chaplains with the residential ministry arm of Valparaiso University's Chapel campus ministry program.
We were excited by the study and thoroughly caught
up in its vision, but apart from a weekly meeting in my
home the vision hardly touched ground in the form of
down-to-earth concretization. Yet today I find myself
about to begin a third year of living in a "Christian community household" consisting of my wife, a daughter
in the sixth grade, a son in the fourth grade, and eight
additional men and women in their early twenties and
almost all now graduated from the university. What
provoked this concretization of "life together" while
reading Bonhoeffer did not? And how does Bonhoeffer
read after one's own experience in community living?

Why 11 Life Together"?
IN A MEMORANDUM DATED SEPTEMBER 6,
1935, and addressed to "The Council of Evangelical
Churches of the Old-Prussian Union" in Berlin-Dahlem
Bonhoeffer sought approval for his plans of establishing
a "Bruderhaus" (community house). In stating his case
he included the following consideration:
The question regarding how to live as Christians has
been rekindled for the new generation of theological
students. Today one is no longer credible if one tries
to meet the question with old slogans like" Anabaptist
enthusiasm" or "un-Lutheran position." Such responses are considered sheer escapism. However,
the answer to this question cannot be given on the
basis of abstract thinking but only as it is arrived at
through a concrete and conscientious life in common
and a communal reflection upon the Commandments.2
1 Dietrich Bonhoeffer, Ltfe Together. translated by John W. Dobberstein (New York: Harper and Row, 19 54). The original German
edition was first published in 1938.
2 OttoDudzus, Bonhoeffer-Auswahl. Band 2. Gegenwart und Zukunft
der K irche. 1933-1936 (Munchen: Siebenstern Taschenbuch Verlag,
1970), p. 146. All translations from this work by the author.
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Bonhoeffer thus had a sure sense of the spiritual perils
awaiting the Christian church in Nazi-Germany. The
least that could be done, he concluded, would be that
some Christians commit themselves to "life together"
and thus find a strength and a clarity in the church to
meet and turn aside these perils- but too little too late.
And reading Bonhoeffer in 1966 I could only sense the
importance of his challenge and not act radically upon
it.
Meanwhile the perils have mounted, not only for the
church but for our entire society; not only for Germany
but for the world; and in a real sense the United States
and we in Valparaiso are hovering in the cross hairs,
Our situation has been painstakingly and frighteningly
described by sociologist Robert Hunter. 3 Merely to
study this book with a class has brought its own horrors.
One begins to see the alternatives- either genuine
Christian community or its anti-Christian counterpart,
"the comfortable concentration camp."4
Haight-Ashbury was not the only product of the sixties. These years also gave birth to such explicitly Christian communities as are found in Ann Arbor, Michigan,
under the name "Word of God" 5 and in Houston, Texas, in connection with the Church of the Redeemer. 6
In fact, since the close of the Second World War religious communities have appeared in ever-growing numbers and the interest in Christian community life shows
no sign of abating.7 The impetus for the establishment
of these communities, however, has not come from read-

3 Robert Hunter , The Storming of the Mind. Inside the Consciousness R evolution (New York: Doubleday and Co., 1972 ).
4 Ibid., pp. 33£., 166 ,178, 181 , 187£. , 197,230.
5 Robert Johnson , "The Word of God Community at Ann Arbor,"
in Tire Church Society for College Work R eport, XXXI , No. I , (n. d. )
3-10.
6 Michael Harper, A New Way of Living (Plainfield, N.J. : Log-os
International , 1973 ).
7 Donald G. Bloesch , Wellsprings of Renewal: Promise in Christian
Communal Life (Grand Rapids: Eerdmans Publishing Co. , 1974),
gives a good overview.
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ing books like Bonhoeffer's L1je Together. Rather, the
impetus came for most from an experience deeper than
a book read in common. It was the common experience
of the reality of Jesus' presence as he distributed the
charismatic gifts of the Spirit, gifts which were given
precisely for the building up of community, the Body
of Christ. One author puts it this way:
Community is a by-product of the Spirit. Setting out
to create community will not create community.
As a leader in the charismatic movement and a writer on Christian community put it, Christian community is not built by building Christian community.
Community is the side result of doing something else,
like following the leading of the Spirit .... The d_isciples of Jesus did not sit down in a board meeting
in the upper room with a blueprint of how to build
community. When the Spirit came, community was
created in their midst. s

By 1968 my involvement as a pastoral counselor to
university students had helped to draw me into the
"charismatic movement." It began with a shared charismatic experience and soon thereafter I was committed
to shepherding a charismatic prayer fellowship together
with an older colleague. This involvement was interrupted for three years while I served as director of the
University foreign study center in Reutlingen , Germany, but by the time I returned in 1972 a growing
number of Lutherans had identified with the charismaticmovementandi became involved with the Lutheran Charismatic Renewal Leaders' Conferences being held
in Ann Arbor.9 This put me not only into contact with the
"Word of God" community there, but I was actually
housed for several days at a time with members of this
community. This experience broadened my vision as
to what might happen with the weekly charismatic prayer fellowship in Valparaiso. The vision was quickly
confirmed in the hearts of several members of that fellowship, including my wife, and by September of 1973
ten of us had moved into a large, old, and somewhat rundown home on one of Valparaiso's former promenade
streets with an address which for some might appear
ominous but which for us at newly christened "Covenant
House" posed no threat- 801 Washington Street.

A Theology of 11 life Together"
THE CHURCH HAS ALWAYS KNOWN THAT IT
is a "koinonia," a "communic sanctorum," a participation in the "holy things" by the "holy people."1 0 But
8 James W. Jones, The Spirit and the World (New York: Hawthorn
Books , lnc., 197 5 ), p. 45. These "charismatic communities" are notable
also for their unique response to and involvement in contemporary
social issues. Ibid., pp . 64-67; Larry Christenson, A Charismatic Approach to Social Action (Minneapoli s: Bethany Fellowship, 1974).
9 Larry Christenson, ed., Lutheran Charismatic R enewal Newsletter,
Aug. 1974 , pp. 1-3.
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how this might be expressed in ways other than cultic
has not been so clear to the Church. Bonhoeffer himself concludes his book Life Together with a reference
to the Lord's Supper:
Though it is true that confession is an act in the name
of Christ that is complete in itself and is exercised
in the fellowship as frequently as there is desire for
it, it serves the Christian community especially as
a preparation for the common reception of the holy
Communion .... The day before the Lord's Supper
is administered will find the brethren of a Christian
fellowship together and each will beg forgiveness
of the others for the wrongs committed. Nobody who
avoids this approach to his brother can go rightly
prepared to the table of the Lord. I I

However, in an essay discussing Bonhoeffer's relationship to the Liturgical Movement, Reginald H. Fuller
scores Bonhoeffer's thinking on the Lord's Supper as
"still confined within the limits of his Lutheran tradition: the Lord's Supper is exclusively the occasion of
receiving" and as failing to consider properly what participants in the Supper are to "do."l 2 Yet, given Bonhoeffer's thoughts on community and their culmination
in the celebration of the Holy Communion, one doubts
whether he would separate this celebration from the
"doing" of community. He writes:
Christianity means community through Jesus Christ
and in Jesus Christ. No Christian community is more
or less than this. Whether it be a brief, single encounter or the daily fellowship of years, Christian
:ommunity is only this. 13

As Christians we know this so well that it hardly startles us, but when put slightly differently the effect is
nothing less than overwhelming. For example:
... The salvation of the world is a cooperative work,
and can be achieved only by Christian communities.14

Or:
On the day of Pentecost, to be saved meant to join
the Messianic (later called Christian ) community. 15
10 Werner Elert, Eucharist and Church Fellowship in the First Four
Centuries, translated by N. E . Nagel (St. Louis: Concordia Publishing
Hou se, 1966).
11 Bonhoeffer, pp. 120£.
12 Reginald H. Fuller, " Liturgy and Devotion" in The Place of Bonhoeffer, Martin E. Marty, ed. (New York: Association Press , 1962 ).
p. 177 .
13 Bonhoeffer, p. 21
14 Paul Hinnebusch , O.P. , Community in the Lord (Notre Dame:
Ave Maria Press, 1975 ), p. 41.
15 C. Norman Kraus , The Community of the Spirit (Grand Rapids:
Eerdmans Publishing Co. , 1974), p. 24.
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Or:
St. Paul saw that God's plan was not primarily to
teach men new thoughts or even to redeem individuals from their sins but to transform creation
into community.l 6
These statements are overwhelming when their implications are drawn. They turn to pablum when we assume that there are no implications calling for action on
the part of a Christian but that there is only the fact.
Bonhoeffer's book on community speaks more to the
"fact" than to the "implications." He wrote:
Among earnest Christians in the Church today there
is a growing desire to meet together with other
Christians in the rest periods of their work for common life under the Word. Communal life is again
being recognized by Christians today as the grace
that it is, as the extraordinary, the "roses and lilies"
of the Christian life.
Thus Bonhoeffer seems to consider the concretization
of community as something belonging only to the "extraordinary" arid not to the "ordinary" experience of
most Christians. If that is the case most Christians won't ,
draw implications in the direction of concretizing community but will let themselves be surprised if this "extraordinary" gift of "roses and lilies" is given to them by
their removal from the midst of their enemies.1s Is it
surprising that Bonhoeffer's book did not initiate a
"community movement"?
Obxiously Bonhoeffer was in this point no synergist.
Community comes as gift and not by desire. He states:
Jttst at this point Christian brotherhood is threatened most often at the very start by the greatest
danger of all, the danger of being poisoned at its
root, the danger of confusing Christian brotherhood
with some wishful idea of religious fellowship, of
confounding the natural desire of the devout heart
for community with the spiritual reality of Christian brotherhood. 19
We agree heartily with Bonhoeffer's stalwart insistence
upon Chalcedon's "unconfused and unchanged," here
applied to the distinction between human and Christian community, but we wonder whether he has not
slighted the "undivided and inseparable" pole of that
paradox. His rather brusk dismissal of the psychological dimension of Christian community betrays a preprison Barthian influence:
In the spiritual realm the Spirit governs; in human
community, psychological techniques and methods.
In the former naive, unpsychological unmethodical, helping Jove is extended toward one's brother;
in the latter psychological analysis and construc16 Jones , p . 9.

Review Essay
tion; in the one the service of one's brother is simple and humble; in the other service consists of a
searching, calculating analysis of a stranger. 20
Thus Bonhoeffer's "Christian community" is removed
from the realm of the every-day and from the expectation of the ordinary Christian . It remains a beautiful
idea belonging only to the elite who dwell amongst the
"roses and lilies."
In sharp contrast to such elitism is the following challenge summoning all Christians to assume their baptismal responsibility:
The baptismal responsibility to build community is
best fulfilled when the people involved make an explicit covenant to work together. For our baptismal
commitments cannot be fulfilled unless we grasp
what they are, and explicitly commit ourselves to
fulfilling them. Once we grasp that Baptism is a commitment to fraternal community with others, then
we must commit ourselves not only to the Lord, but
to all the people with whom we are called to build
community. 21
This notion of baptismal responsibility lies behine
the designation "Covenant House" for our own Christian community household. It intends to say that Jesus
Christ is the community's foundation , that the gift of
baptismal faith settles us upon this foundation, and that
our covenant with one another to share our lives in community is simply the response to and concretization of
our shared baptismal covenant (1 Cor. 3:11; Acts 2:38-39;
1 Cor. 12:3; Gal. 3:15-29; 2 Chron. 15:2,12).
When a covenant is betrayed it is necessary that such
betrayal be acknowledged, confessed, and forgiven and
that the covenant be renewed and celebrated in restored
table fellowship. All of this Bonhoeffer sees clearly and
it was an exhilarating experience to reread his final
chapter on "Confession and Communion." My original
reading of it left me excited as I can still detect from the
heavy underlinings, arrows, and exclamation points
in the margins of my copy of the book, but it also left
me empty b~ause it appeared to be an unrealizable
ideal. However, upon reading it again ten years later
I can only say, "Praise God, this is not merely for the
elite. He wants it for all his people. And he's giving
it to his people according to his promise: 'The Lord is
with you, while you are with him. If you seek him, he
will be found by you, but if you forsake him, he will forsake you."' (2 Chron. 15:2)

17 Bonhoeffer, p. 21.
18 Ibid. , pp. 17f.

20 Ibid., p. 32 .

19 Ibid. , p. 26 ; cf. alsop . 38 .

21 Hinnebusch , p . 56 .
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The Practice of "life Together"
BONHOEFFER'S EXPERIENCE IN COMMUNITY
was with seminarians and pastors, thus with p eople
whose experiences, training, and goals were in many
ways extremely similar. Our own community, though at
this time drawing heavily on university-trained p eople,
is somewhat more diverse. Presently we -have ten adults
representing the following disciplines: theology, education , deaconess training, engineering, music, social
work, chemistry, nursing, psychology, and law. All this
plus two elementary school children. Obviously, the
practicalities of worship, work, and leisure will here be
different than they were for Bonhoeffer's community.
We refer to only a few.
Who did the "household chores" in Bonhoeffer's community? No mention is made of them although he does
discuss the "unity of prayer and work" 22 and in the
above mentioned memorandum he writes:
The director of the community house instructs the
brothers as to their specific work. In this connection
we think particularly of the situation as it exists in
a deaconess mother-house. 2 3

From this one might gather that household chores were
shared along with other elements of such "life together,"
but there is no discussion relating to the importance of
sharing in those tasks which those dwelling amongst
the "roses and lilies" might consider menial. It is in facing these tasks communally that community members
learn much about themselves and the extent of their
conformity to the image of Christ.
The tone and rhythm of Bonhoeffer's community,
however, were set not so much by the work schedule of
its members as by their times of common worship .
Bonhoeffer wrote :
The brothers of the community live together with
their day determined by a stringent order of worship.
Not cultic forms but the word of the Bible and prayer
guide them through the day. 24
For Bonhoeffer this obviously then meant beginning
the day with worship- with Scripture r eading, song,
and prayer before breakfast. Commenting on this, Reginald Fuller quips:
Any European or Anglican who has had a hand in
organizing an ecumenical conference will remember
from experience what a barrier to unity is the strange
reluctance of American Protestants to meet for worship before breakfast! Not so Bonhoeffer. 2 5
But only partially "not so" at Covenant House. Our
day "together" begins at 6:00A.M. This time was chosen
to allow for an adequate period in which common wor22 Bonh oeffer , p. 70.

ship and a common meal could take place before some
members of necessity would have to leave the house.
The question of whether worship should precede breakfast or vice versa was determined by practical considerations. First of all, sleepiness during devotions seemed
a greater hazard when moving directly from bed into
worship rather than with an intervening twenty minutes
devoted to breakfast. Secondly, those preparing breakfast would miss the common worship if it were immediately follow . However, we do begin the meal with
song and/or prayer. And recently we have been encouraging each other to spend a half-hour of individual
"quiet time" with the Lord even before coming to breakfast. The day "together" should really be anticipated
by some individual time alone before the Lord. This is
confirmed by Bonhoeffer's beautifully stated paradox:
Let him who cannot be alone beware of community.
Let him who is not in community beware of being
alone. 2 6

For individual "quiet time" or personal meditation
Bonhoeffer prefers something like the use of th e
"Losung," the daily Bible passages selected by lot and
published by the Moravian Brethren.27 However, for
the family fellowship he strongly recommends the lectio
continua or consecutive reading of Scripture. He argues this on the basis of salvation history as well as pedagogically:
Consecutive reading of Biblical books forces everyone who wants to hear to put himself, or to allow
himself to be found, where God has acted once and
for all for the salvation of men .... We must learn
to know the Scriptures again, as the Reformers and
our fathers knew them. We must not grudge the time
and the work that it takes. . . . Do not object that
the purpose of common devotions is profounder than
to learn the contents of the Scriptures; that this is
too profane a purpose, something which must be
achieved apart from worship. 28

As cogent as the logic of this may appear for some,
the practicalities of family worship which includes
children has dictated otherwise to us. We therefore encourage the reading, exposition, and application of a
brief text of Scripture for community worship and the
r eading -of longer consecutive passages from Scripture
for private devotion . We prefer this to the greater risk
of fostering sterile worship by advocating the pedagogical reading of Scripture for family devotions. Bonhoeffer himself, I believe, allows for such adjustment
when he writes :
Different fellowships will require different forms of
worship; this is as it should be. A family with children needs a different devotion from that of a fellow-

23 Dudzus, p. 14 7 _

26 Bonhoeffer, p. 77 .

24 Ib id., p. 14 7.

27 Ibid. , pp. 50 , 81£.

25 Fuller , p. 18 1.

28 Ibid. , pp. 52-54.
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ship of ministers, and it is by no means wholesome
for one to be like another or for a company of theologians to be content with a family devotion for
children. 2 9

At only one point in my rereading of Bonhoeffer's
Life Together did I actually become angry. I suspect
he pricked my conscience even though I still feel he
has overstated his case. The point at issue is whether
singing during common worship should be in unison or
polyphonic. Long before I ever r ead Bonhoeffer on this
question I had learned from my liturgics teacher at my
Wisconsin Synod seminary that the liturgy and hymns
were to be sung in unison . At that time the spirit was
willing but the flesh was weak. After two years of "life
together," however, during which time singing in as
many parts and accompanied by as many instrumei).ts
as we can muster has been enjoyed by all , I am reluctant to believe that the flesh is adequately dealt with by
restricting ourselves to one part song in worship. Nevertheless, Bonhoeffer's paragraph on the "destroyers of
unison singing in the fellowship" 30 ought at least be
read aloud in our polyphonic fellowship twice a year
and this not merely for the throat-clearing laugh which
it will evoke but also as a reminder to our song-loving
flesh that spirited singing is not always "in the spirit."
Bonhoeffer was a strong advocate of praying the
psalms in sequence but this did not make him an opponent of free prayer. On the contrary, he argues eloquently for such prayer:
No matter what objections there may be, the fact
simply remains that where Christians want to live
together under the Word of God they may and they
should pray together to God in their own words . ...
Good and profitable as our restraints may be in order
to keep our prayer pure and Biblical, they must nevertheless not stifle necessarily free prayer itself, for
Jesus Christ attached a great promise to it. 31

Reading this again in Bonhoeffer has confirmed for me
the practice of free prayer which we enjoy in our community. However, I am not sure why he is so insistent
upon this free prayer being said only by the head of the
family or at least by only one person over any extended
period of time. Aren't there better ways to learn submission to authority or doesn't he believe himself when
he writes:
Helpful as the Church's tradition of prayer is for learning to pray, it nevertheless cannot take the place of
the prayer that I owe to God this day. Here the poorest mumbling utterance can be better than the bestformulated prayer. 32

I Review Essay I
Perhaps a community's willingness to bear with such
poorly formulated prayers is the precise exercise in love
and caring which is required of it and perhaps also it
is in such a loving community that we shall learn to pray
not only with more faith but also with more beauty.
At any rate, I am pleased to be instructed by Bonhoeffer
on the advisabilit~' of balance between the sequential
praying of the psalter and free prayer in the context
of community worship.
In contrast to what is happening in most charismatic
Christian communities today Bonhoeffer has very little
to say about the structure of authority within the community. A director or family head seems to be assumed
but we are given practically no help in understanding
how that person functions in this role or how individual
members of the community are to relate to him. In his
chapter on confession he is careful to emphasize that
such confession can be made to any brother in whom
then one representatively meets the entire fellowship .- 33
We wonder whether in this reluctance to work with hierarchical structure and strong leadership Bonhoeffer was
not perhaps reflecting his own problems with his nation's "Fiihrerprinzip." This would be understandable. Yet can healthy Christian community exist without a head- a visible head acting with the delegated
authority of Christ himself?
Our own community is in this matter modeled on the
"Wcrd of God" community in Ann Arbor. Here a baptized hierarchical principle prevails, one permeated
with the pastoral theology of the Good Shepherd himsel£.34 Here "liberation" is found in the freely rendered
submission to those called to exercise headship in the
Spirit of Jesus Christ, not in egalitarianism or in chauvinism. Christian community is characterized not by
an undialectical autonomy or an undialectical heteronomy but by the dialectical theonomy revealed in the
lordship of Jesus Christ.
Some will wonder whether such Christian community
is not simply a twentieth century version of Spener's
seventeenth century ecclesiolae (conventicles). Without trying to answer the historical question we do insist
that there is a sen.~e in which ecclesiola in ecclesia is
precisely the pattern of early Christianity which by the
end of the New Testament period assumes father-led
Christian families (ecclesiae).3 5 Donald Bloesch says
without embarrassment: "A religious community should
33 Ib id., p. 113 .

29 Ib id ., p. 44 .
30 Ib id. , p . 60.

3 1 Ibid., pp. 46 , 52f.
32 Ibid., p. 65.
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34 Stephen B. Clark, Building Christian Communities (Notre Dame:
Ave MariaPress, 1972 ), pp . 111-145.
35 Eph . 5: 21-6 :9 ; 1 Tim . 3:1-7 . Note also Luth er's Small Catechism
with its repeated " ... in the plain form in which th e head of th e famil y
shall teach them to his hou sehold ."
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ideally be an ecclesiola (little church) in the ecclesia."36
Sectarianism is neither the intention nor necessarily the unintentional consequence of such Christian
community households. In a fine piece of research,
Stephan B. Clark investigates precedents for such renewal communities in the Early Church and finds them
especially in the ascetic movement between 305 and 451
A.D . and the renewal communities established as a result of this movement. Of particular importance he
·finds the relationship between such communities and
the official church, a relationship which was surprisingly cordial, with bishops both supporting the unordained
elders of such communities and also frequently ordaining them. Such open approval provoked integration
and prevented these renewal communities from becoming sectarianY Or, as Bloesch puts it:
... without the community or brotherhood, parishes
are in danger of becoming mere social dubs; on the
other hand, without the parishes, a community is
tempted to become another sect. 38

Bonhoeffer wrestled with the sect versus church problem in his doctor's dissertation Sanctorum Communio,
completed about ten years before his Life Togeth er.
Whereas the latter work gives little evidence of his
struggle against sectarianism, the former work does
as he comes to grips with the notions of the "nuclear
congregation" and the "Group Movement."· 39 It would
seem that he did not consider the community proposed
36 Bloesch, p. 108.
37 Steph en B. Clark , Unordained Elders and R enewal Communities
(New York : PaulistPress, 1976 ).
38 Bloesch , p. 108.

by Life Together to come under the polemic directed
against the sect in Sanctorum Communio.
11

Life Together"- A Re-evaluation

THE THEOLOGICAL ISSUE OF OUR DAY IS
turning out to be the doctrine of the Church. Of course,
no doctrine stands in isolation from any other, but it
is at the doctrine of the Church that other issues converge in a practical way. This is so because the Church
is community and salvation is community; therefore
if we are to find salvation we must find the Church as
community. Commentators on our present culture call
us a lonely people searching for community and they
have more than enough evidence to make their case.4 0
Bonhoeffer acknowledged the need for community,
but limited the fulfillment of that need to those who
might be blessed to live amongst the "roses and lilies."
Perhaps it was not until he was in prison that he definitively learned that roses come with thorns and lilies
come with valleys. We agree with Bonhoeffer that
Christian community is a gift and that it is not a product
of our desires. That's what salvation by grace through
faith is all about. But that does not rule out a Christian's asking for it, seeking for it, knocking for it. That's
what the promise and prayer are all about. Bonhoeffer
should not have forgotten the ancient paradox as stated
by the Apostle Paul: "work out your own salvation
(community) with fear and trembling; for God is at work
in you, both to will and to work for his good pleasure"
(Phil. 2:12-13).
·IJ
39 Peter Berger , " Sociology and Ecclesiology ," in Th e Place of Bonhoeffer, Martin E. Marty , ed ., pp. 70-75. '
40 Ralph Keyes , We th e Lonely People. Searching f or Commun ity
(New York : H arperandRow, 197 3).

KNEE
Now that the scalpel has been sheathed,
the leg unfurled from yards of mummy cloth,
one knee abounds in a discoloration
plus a transverse healing slash on the inside
sprouting a silver wire from its blond baldness.
One bearded and one smooth as an onion,
two legs go Jekyll, Hyde, between the crutches,
one cocked like a dog's, the other bumping earth.
Weeks glow in the sky and a slow growth enhances
the peeled appearance of the puny limb
with the hangdog limp to it.
Temple of horrors,
low pressure area where carnal pains rush,
death-house on death's row with split-second victim,
bad knee, you salvage of a sturdy ram
that butted, braced, I pray for thick new strength.
ARCHIBALD HENDERSON
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INI

FIDELITY:
THE PRACTICE
OF
KEEPING PROMISE

KENNETH F. KORBY

In mid-June, Robert Riedel, formerly vicar at the Chapel of the Resurrection, and Ruth Pullmann, formerly
administrative assistant and circulation manager of
The Cresset were joined in holy wedlock. This sermon
was preached at that wedding ceremony.
September, 1976

TODAY WE ARE WITNESSES TO AND PARTICipants in a work of awe and honor. That work is conjoining the choice and work of God with the choice and
decisions of these two people, Bob and Ruth.
Just as the creation of male and female is the spontaneous and joyful choice of God put into reality, so
marriage is God's happy idea and good work. God,
and He alone, is capable of creating loving, choosing,
living individuals who are joined in a union where
there is oneness of flesh without playing wipe-out on
the person of the individual, where there is the increasing splendor of the united individuals without splintering the union. We are witnesses to th.is work of God that
is to be held in honor by all.
Such union is a mystery. It is the will of love to be
united with the beloved. Such union is not pooling your
greed or compounding your loneliness. The union is
the exchange in full giving and full receiving- the reality of which is both effected and made evident in your
marriage bed. You are not two persons entering a relationship in which each must strive forever to prove
the adequacy of your personhood or else sink into despair that you, or the other, or the relationship, "just
is not right."
You are a man and a woman. Specifically, you are
Bob and Ruth, the Creator's will expressed in human
flesh that you and you particularly live. You are joined
in the estate of matrimony; that is, you are united by
God in an estate to care for, a kingdom to govern. It
is the kingdom of exchange where you do not use the
other to gain the personal fulfillment you have always
craved. Rather each of you gives what you are specifically. In the management of the estate of marriage you
receive the goodness of the generous God who wills to
give you wholly, male and female, to each other that
thereby you might receive the fullness of your own
maleness and femaleness.
You, Bob, are instructed to leave that place where,
in the union of love, the Creator himself gave you life:
leave your father and mother. You are to cling to your
wife, for God makes one flesh of you two.
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You, Ruth, are the locale of the new union, the place
and the space of the new life.
In joining you, God breaks the fearful sign of death,
the dread loneliness. He builds a companionship that
is initiated in joy and pleasure. You are to tend that
companionship as lovers and heirs of the grace of life.
You are to be nurtured ever anew in that joy and delight
in that pleasure, for aside from the joyful union with
us in the Body and Blood of Christ in the Holy Communion, there is no greater root of joy for you than your
uniOn.
However, the work that each of you is to do in tending
the estate of that union is not identical. Ruth, you are
the locale of the home. The locale cannot divide its
time between tending itself and being the locale. Hence,
our Lord instructs you to submit to your husband. That
is, you are to entrust yourself to the tending that is his
work. To be loved is to suffer love; it is risky and frequently marked by pain. For this reason, you are to be
nurtured and trained by the example of holy church
herself, the one who submits to the Lord Jesus' love.
In the fear of that Lord, entrust yourself to your husband.
You, Bob, are to love. To love costs your life. Insight
and wisdom, will and knowledge are brought to bear
in tending to her, the locale of your union. You are
head of the marriage; no one can alter that expression
of the Creator's will. It does not follow that you will be
a good head. Because of sin and the battle between the
sexes, because of the distortion that typifies the ideal
man as a "playboy," because of our fear of pain and
death, we men too frequently do our work of headship
badly. Therefore, you are to be nurtured and trained
by Christ our Head, the Head that bore the crown of
thorns. If your headship gets heady remember the
crown of his headship. Among the works and duties
God lays upon you, this is first, that you love your wife
the way Christ loved the church. He loves the church
that she may be full of life, holy, splendid, and adorned
with honor. Christ does not love or seek his own pleasure directly, and to this end use the church. H~s pleasure and love are given to and seen in the church. That
is the way you are to love your wife.
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THERE IS AN INTERPLAY BETWEEN THE MYStery of Christ and his church and your marriage as husband and wife. Christ's bride is not raped into union
with Christ; she is wooed and loved and nurtured.
Christ is not seduced by his bride into loving her. She
trusts him to give her his love as the burden of his own
being.
Christ's bride is not bullied or brow-beaten by Christ
in order to satisfy his desire for adulation, service, or
affection. She is picked up and carried by Christ and
adorned with the gift of himself. The church does not
use Christ or manipulate him to achieve and further
her own ends. She wills his will and trusts his faithful
promises for her good.
For that reason, this holy assembly of Christ's people
listens to the promises you make to each other. Fidelity
in your union is practising a lifetime of keeping those
promises.
Because your union is so intimate it can become vicious. Because the coinherence is reality, the character
of the union can become carniverous. And yet, as you
live from Him and on Him who is your Rescuer from
sin, so you live from and on each other: His redemption
is able to make holy also your marriage.
In these days when the life of the church is in turmoil,
let the union of your home be to all who know you a
living placard of Christ's gracious union with sinners
to rescue them and join himself to them forever. In
these days when confusion about manness and womanness, about being husbands and wives, about fidelity
and chastity in union is furthering disintegration in our
most intimate lives, let your instruction about being
husband and wife come from Christ and his church.
In so doing your marriage will not contribute to the
corruption but be rather a holy display, giving courage,
comfort, and guidance to others in their marriage.
In our temporal life no individual receives a greater
gift from God than such a marriage nor does a society
receive a greater gift for its life and health. In the name
of our blessed and ever-faithful God, we invoke that
divine charity and favor on your marriage and your
lives.
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THE CITY - RICHARD H. LUECKE

Elements m a Labor Day Meditation

WHEN SIGMUND FREUD PREdicted that "work" would be the primary question of the twentieth century, he was thinking how industrialized labor might adversely affect
the energies of people, as he put
it, "to work and to love." At the
three-quarter mark, "work" has also
become a primary political question
of the century.
A peculiar anxiety attaches to employment in a society where one's
sense of identity derives from what
he or she does for a living (where
the young are asked "What are you
going to be when you grow up?"
and housewives are asked "And what
do you do?"), yet where thousands
of jobs can be created or destroyed
by the stroke of a pen. But today
that anxiety is compounded by a
new perception of "limits": by a
sense that the problem cannot be
referred much longer to an expansion of industry, which has in the
past underwritten an expansion of
services and has yielded a surplus
of revenues for poverty.
This Labor Day called forth longer thoughts than usual. But such
thinking will need to find a way.
Classical theologians used a locus
to reopen a question. A "place" was
cleared for fresh exploration by setting forth aspects or elements of the
question which would have to enter
into any wholesome understanding
of the matter. They could then take
hold of the topic first from one side,
then from the other, drawing forth
things both old and new.
Reviving this practice, we might
seek needed perspectives on "word"
by posing once again the traditional
distinction between "labor" and "leisure." "Labor" would then refer to
activities that are materially necessary or biologically useful. "Leisure" would refer not to inactivity
September, 1976

or time off (sleep and exercise, being
physically necessary, really belong
on the side with labor), but to activities which entail choice or freedom and which develop distinctive
human characteristics or virtues.
Of course, the notion of biological
usefulness can be extended to interpret all human functions; and
intellectual, social, and artistic activities may be seen to give shape to
labor.
To round ou,t our topic, let us
add a third term pointing to an activity which is distinguished both
from material labor and from virtuous leisure yet which sheds light
on both: a word like "rest" or "contemplation" long associated by Jews
and Christians with the Sabbath. 1
Following .are some first forays,
forward and back, to get the hang
of it. Their intent is not to exhort
but to discover. "Reflections," as
Kierkegaard called them in his
Journal for 1847, "must not so much
move, mollify, reassure, persuade,
as awaken and provoke and sharpen
thought. Their purpose is to rightly set all the elements in motion."

LABOR- LEISURE
THE FIRST THING WE NOTE
is that "labor" needed for survival
is in an important sense subordinate
to "leisure" which exercises freedom
and develops character and culture.
Certainly these two elements overlap in most activities; but it will
not be sufficient in this discussion
to speak of leisure as a respite from
'In a classic essay entitled "Labor, Leisure
and Liberal Education," Mortimer Adler
once claimed that he could rewrite Aristotle's Ethics on the basis of these five terms
(sleep and exercise, labor, leisure, and contemplation). The point of his essay was that
general education is for the sake of "leisure"
and not "labor."

labor, a reward for labor, or as enjoyed for the purpose of returning
with renewed strength to labor.
A certain amount of food, sleep,
and exercise are needed for the sake
of labor, and labor is needed for the
sake of leisure. This affords a descriptive way of judging when one
may be getting "too much sleep"
or "too much exercise"- without
conforming to a work ethic. "Killing
time" can be a mark of neurosis or
even be suicidal. It also provides
a way of judging when one has taken
on too much labor, even without a
"workaholic test." We do not live
for the sake of labor or wages; labor
and wages are for the sake of living-well.
Productive labor is properly justified on the ground that it reduces
drudgery and enlarges freedom.
In many previous societies, labor
was assigned to slaves so that leisure
could be enjoyed by "free men."
It seems an indisputable advance
that we are able to speak of all men
and women as capable of both. Technology and organized production
played important roles in bringing
this about.
But production can also lay claim
to too much time and energy. Necessities can replace rather than subserve freedoms. Socrates counted
his wealth not in terms of his pile
of possessions but in terms of his
lack of needs. Who buys a powerboat feels constrained to drive it
around. We must count not only
the time and energy spent in consuming products, but also that which
goes into supportive industries and
services. Herein lie the makings
of "the harried leisure class."
A French economist calculates that
labor pouring into passenger miles
(production and sale of vehicles,
upkeep and repairs, road-building
and maintenance, fuel processing
and delivery, parking facilities and
services, meter maids, traffic police
and traffic courts, insurance, ambulance and hospital, junking, recycling, etc.) has raised the percentage
of human time spent on travel from
5 percent to 26 percent. The more
miles per hour, the more time goes
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into producing them- with fewer
choices and vicissitudes along the
way.
It is possible, of course, to add a
social or leisure dimension to eating,
sleeping, exercise, and work, and it
is a mark of human culture that we
do not simply empty a Yahoo's
trough. Yet it appears curious that
we should employ others to entertain at dinner, in bed, on the playing field, or at an office party- except perhaps as propadeutic to similar activities of our own. The world's
oldest profession and newest massage parlor seem patent examples
of offering for a fee what everyone
should be able to get (and give) at
home.
There is need for cultivation and
practice of leisure activities. If people wish to read, they must be
taught- and should be taught to
read critically. Thus we may acknowledge a legitimate extension
of remunerative work into the leisure field. Yet it seems appropriate
to remember how Socrates was offended by teachers who took pay for
leisurely prodding of leisure activities. There is a certain propriety in the assumption that teachers
and counsellors go less by the clock
and in their being said to receive
a "living" rather than a wage.
Beyond such plausible extensions
of labor into leisure, we begin to
find what look more and more like
takeovers of leisure activities from
behind. Health, considered a virtue
among the ancients, has · become a
matter of more and more services
supplied by others. Citizens in the
ideal city of Erewhon were held
responsible for their diseases as for
their crimes. For our part, we seek
external certification of the patient
role; and to distrust such authority
is itself denominated a disease- hypochondria.
Justice is everyone's business; yet
it may become increasingly a matter
of retaining a lawyer. Politics is
a paradigm of common activity; yet
it may tum into a matter of paying
public servants to do what we, by a
familiar inversion, disdain to do.
Taxpayers are offended to find a
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lack of integrity in public officialshaving forfeited for themselves this
very sphere of virtue. If we are at
present in process of restoring virtue
to public life, we must perhaps give
consideration to reconstituting such
spheres.
Undue extensions of labor into
leisure may be seen to place physical
constraints on our time and activities. They may also be seen to impose social constraints as tools and
techniques come to be held by some
in the name of all. They even entail
cultural restrictions as we no longer
expect to act in voluntary, mutual
ways. We labor to buy, as Philip
Slater said in The Pursuit of Loneliness, something we do not really
want at all. Remember his punch
line: "In every case, it is fair to say
that we participate eagerly in producing the frustration we endureit is not something merely done to
us."

LABOR -

LEISURE

IN THE COURSE OF TURNing this arrow around, we might
observe that we are engaged at this
very moment in a "leisure" activity
bearing on "labor."
Here we must pay initial respects
to familiar attempts to put more
freedom into industrial labor: coffee breaks, places to sit other than
packing cases and lavatory stairs,
"suggestion boxes" for "job enrichment," worker participation in decisions bearing on the work place,
and perduring worker ingenuity
at getting through the day. Horizontal organizational schemes serve
to disperse initiatives; e.g., Volvo's
worker-teams organize segments
of the work in the Sweden plant
(though this practice has been judged
uneconomic for a new plant in Virginia).
Not least, profit-sharing
schemes are instituted to raise a
sense of worker participation in the
corporate enterprise.
More powerful effects of leisure on
labor may be found by following the
laborer out of the plant. Some remarkable labor history has emerged
in England, and found disciples in
America, which treats social rela-

tions in work in conjunction with
the organization of worker commumties. Such social solidarities
afford a milieu for political discussion and strategy bearing on industry.
But if leisure is the goal of labor,
we must push our question beyond
industrial relations, and even beyond profits and control of industry, to inquire into the very nature
of tools themselves. Are the tools
of society the sort which facilitate
human doing and human mutuality
on the whole? Or are they such as
needlessly perpetuate monopoly
and pre-shape human activities?
Such questions deprive "technology" of any claim to "givenness," at
least in our own minds, and make it
once again a logos of techne: a reasoning together about what kind of
things ought to be made.
While we cannot derive specific
programs from this inquiry, we can
draw out certain "if-then" directions for policy. If there is to be an
expansion of public service jobs
(and these have worked as nothing
else to distribute the wealth of the
society), then it becomes a matter
of equity to broaden access to them.
The Humphrey-Hawkins Bill, Section 7, proposes to give neighborhood communities a role in determining which jobs and services need
doing. Such a shift of authority
could profoundly alter the nature
and benefits of public employment.
If, even after tax reforms and
trade-offs with weaponry, Humphrey-Hawkins remains inflationary in ways which return spiralling costs to the workers, then equity requires that jobs be created
in a no less obvious manner: through
work-sharing, more jobs of fewer
hours. (This is the only measure to
mitigate a last-hired-first-fired policy that robs back recent gains from
women and others entering the work
force.) It follows that industrial
operations should be placed near
communities of high unemployment; this may require new legislation along with that bearing on
financial investment in such neighborhoods. "Down to six in '76'" seems
The Cresset

an enlightened cry from labor
groups, as was "Down to eight" at
the time of the Haymarket demonstration.
Now we seem close to the most
felicitous trade-off of all. For additional leisure produced in this
way could take the form of activities
which bear, directly and indirectly,
on costly "social problems." This
at a time when, in all candor, those
"problems" seem not amenable to
services as usual and are perhaps
ill-defined.
Recent futurists have employed a
zero-sum game (what goes to some
cannot go to others) to predict a
"lifeboat ethics" and cases of triage
in the next decades. But if we were
to become serious about equity as
never before, not in terms of distributing a surplus from growth (as
m the "Anti-poverty Program")
but of dividing up a non-growing
pie, and were to engage in all manner of social inventions- there
might be some surprises in that.
Something of the loaves and fishes
again.

LABOR- LEISURE
LEISURE -CONTEMPLATION
WE CANNOT FIX THE LINE
once and for all between necessary
labor and voluntary leisure; and it
is not always easy to say where the
activity of leisure leaves off and the
passivity (not dormancy!) of contemplation begins. In general, we
may note that labor and leisure
usually focus particular ends in view,
whether old or new, while contemplation is said by comparison to
have no purpose at all. It is "a waste
of time for God" (Guardini).
Our forebears recognized this
distinction when they said that labor
(let alone sport) was to cease for the
Sabbath rest, and that social activity
(let alone theater) was no substitute
for it. In the biblical creation story,
the world was completed not in six
days of work but on the seventh day
when God "rested" and "saw." Adam
was commanded to enter into that
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sort of rest and contemplation, and
in this relaxed awareness things
were to come to a proper appreciation beyond their ordinary usefulness to him.
Exactly in its purposelessness this
rest may be seen to shed a ~ertain
peace, and this contemplation a certain light, backward over all leisure
and labor, as well as over all eating
and drinking, over play and even
sleep. In order to "know" anything
in the fullest sense, or to "love" or·
"enjoy" it most fully, one has to give
attention to the subject itself. If
one focuses on his own vegetative
needs, or even on his own intellectual, moral or esthetic virtues, this
passion becomes something else.
Labor is undertaken most explicitly for the sake of the future. The
modern industrial worker has become bound to a repetitive, clockbound, so-many•sick-days, marketefficient form of labor through a
virtually unprecedented promise
concerning the future. He performs
work he can scarcely rationalize except for the paycheck and all that
represents for the future.
When confidence in the future
dims and it seems there will be diminishing returns on long term investment, when depletions lie ahead
and polluting side effects appear
along the way, the same worker may
become ready for an even more fervid futurism with an attending scapegoatism. ("It was OK until they ... "
" . . . those people who don't work.")
In the face of a balked future,
labor must give way to leisure in
which we find and pose new directions for the future- "growth sideways," perhaps. But leisure should
also yield, now and again, to rest
and contemplation in which we do
not rush to the future but descry
sure qualities of any desirable future
in the present.
We produce commodities but we
do not produce values. We plan for
the future but we do not, strictly
speaking, make the future come nor
even advance toward it. We build
factories, schools, and churches,
but we do not build the city. The
city is. It comes.

I

THEATER-- WALTER SORELL

Cabaret
European Style
WHAT GOES BY THE NAME
of cabaret on the continent is a truly
European concept of theater in a
nutshell in which the actor on-stage
seems to improvise- and in many
ways does- in order to create an
ambiance of urgent nowness. If
one could imagine Thespis as a master of ceremonies who induces answers by asking impertinent and
pertinent questions, then the very
beginning of the theater had a cabaret-like feeling.
Later, when the intellectual elite
of the ancient Greeks longed for a
more informally staged entertainment, not limited to a few weeks a
year in their arenas but kept going
throughout the four seasons in form
of a banquet with music and dance
in a lighter vein, they arrived at
what was known as Sympos~·um.
Also Socrates was there, listening to
a flute player and watching a slave
girl dance (whom a manager, let us
say from Syracuse, introduced).
(The very image of a mixed, cabaret-like program with all possible
comfort going with it.) Xenophon
gave us a clear description of it and,
in our days, Paul Valery glorified
such a happening, transfiguring
the dancer as a flickering flame and
endowing the dance with a soul all
its own. The ancient Symposia thus
come closest to the image of the cabaret as the Anglo-Saxon term implies: a place where food and drinks
are served with an entertaining
floorshow.
The Central European concept
of cabaret does not shy away from
serving food and drinks, but the
type of entertainment has nothing
to do with such flamboyant shows
in which, under a flood of deceptive light, girls are paraded, nondances are danced, and torch songs
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sung. In fact, those cabarets keep
away from any elaborate show, they
try to get by with as few scenic effects as possible. What is elaborate
is the esprit, a climate of savage wit
from fun-making to political satire,
prevailing in smoke-filled places,
most of which are in the basement
of restaurants and cafes, some in
small theaters.
The name of its German version,
Kleinkunstbunne, indicates that
the artist, the cabaretist, envisions
his art as a miniature edition of the
legitimate theater, but by far not
as a minor edition. Cabaret-like
features can be detected in Aristophanes' comedies and in a variety
of plays whose dramaturgic line
is rather loose and whose purport
is to demystify myths and to expose
the evils in our society. In a smaller
literary framework the cabaret has
chosen this line of thought. It can
desmystify with songs, in sketches
and dances; it can expose with words
of gentle ridicule or shoot with cannons of verbal fury.
THE CABARETISTS ARE
basically born satirists. They have
also been called fools with vitriolic
pens. But even those who do not
believe that the world can be changed
by making man face the mirror image of his follies frequent these places
to laugh about themselves. This
type of cabaret will soon celebrate
its hundredth birthday. It was in
1881 that a Swiss who lived in Paris
at that time founded the cabaret
Chat Noir. Rodolphe Salis had a
daring view of what such an "underground" little theater should be like
and did not mind putting it into
print. To this very day it is still
one of the best definitions of what
such a cabaret ought to be:
We intend to lampoon political
events, to enlighten mankind,
to make man face his stupidities; we want to wean the petit
bourgeois away from his morbid moods, to show the Philistine the sunny side of life,
to tear the hypocritical mask
from the faces of all hypochon-
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driacs; and to find the material
for these literary entertainments
we are ready to listen everywhere and to sneak around at
night like cats on the roofs.

In the course of time and as an
expression of their very being as
the heirs to a tradition reaching back
to Francois Villon, the French developed a particular flair for the
chanson with a charm and bite all
their own. Its German pendant is
probably best exemplified by the
Bankellied, mostly a satirical song
with either a sentimental-nostalgic
touch or a more or less muted attack
on the human condition. The man
who, already in the 1890s, dared to
tell the Philistines of their warped
attitude towards sex in his play,
Spring 's A wakrtning, and who created the all-devouring and selfdefeating female figure of Lulu,
was one of the first to master the
Bankellied. His name was Frank
Wedekind and, in 1911, he created
the then famous cabaret The Eleven
Executioners in Munich. With all
verbal means at his disposal he wanted to spite the smug bourgeois and
avenge the artist whom he envisioned
as being forever crushed by the establishment. Wedekind has often
been depicted in his time as a literary figure whose pen was directed
by a devil or demon . This cabaretist par excellence may not have believed in God but he was religious,
since he was fully aware of good and
evil and only portrayed the evil
to make us see the good.
There is an ethical pathos in many
German satirists who have turned
to cabaret work in order to have
a convenient and most immediate
outlet for their attacks on society.
It is little known that Bertolt Brecht
started as a cabaretist. At that time,
immediately after World War I,
Brecht was strongly influenced by
the saturnine Wedekind and the
Munich beer-hall comedian Karl
Valentine. In the 1920s, in the wake
of the first cataclysmic event of this
century, the cabaret spirit fourished
in Central Europe as never before.
It seems to fall on fertile ground

when moral collapse cnes out for
criticism.

One could maintain that the
modern spirit of the cabaret started
in 1916 with the birth of Dadaism
in the Spiegelgasse in Zurich. This
revolutionary movement in the
arts could not help being born
during the First World War as an
automatic reflex to the rapid death
of all old values and as the true reflection of the twentieth century's
trauma. It was a broad assault on
the ethics and aesthetics of its time,
and its birth could only happen at
a place sheltered from the holocaust
of man-made madness. A few artists
who found refuge in Switzerland
came together in Zurich and protested in the name of art against
all art. Among them were the German poets Hugo Ball and Richard
Hlllsenbeck, the Romanian poet
Tristan Tzara, the Alsatian painterpoet Jean (Hans) Arp, and the Swiss
painter Sophie Taeuber. Ball and
Hi.ilsenbeck claimed they accidentally found the word Dada in a German-French dictionary. Tzara maintained he discovered the word while
sitting in the Terrassen Cafe' in L.iirich one evening at 6 P.M. Ball
owned a beer parlor in Zurich's
Altstadt, and this place was converted into the famed Cabaret Voltaire where Sophie Taeuber danced
in a grotesque manner, where Hugo
Ball created his Verses Without
Words, phonetic poems or sound
paintings, and where Jean Arp
showed his Dada collages. These
artists demonstrated against the
follies of a materialistic, rationalistic and chauvinistic world. Dada
was a glorified invective spat into
the face of a world which asked for
it.
This was the right material and
ambiance for a cabaret and a point
of departure for these rebels. They
gave this miniature theater the necessary impetus, the courage to say
what must hurt, and the strength
to ridicule the ludicrous and to
laugh about the traps we dig for
ourselves and to lampoon the triThe Cresset

umph of all triviality and mediocrity.
The Cabaret Voltaire and its happenings in 1916 were created by nonSwiss artists who found refuge in
Zurich, as also Lenin did, who happened to live across the street from
where Dada was born. But it was
here that a cabaret came into being,
conscious of its potential power and
fully aware of the deeper sense it
could make of all the nonsense in
the world. From then on and over
many decades the Swiss have developed a particular flair for this
art form and achieved impressive
heights with it whenever the outside pressures were most acutely
felt. Rightly so; Zurich has been
celebrating this year the sixtieth
birthday of its cabaret with an elaborate exhibition and many performances evoking the spirit of the
past.
There were several recognizable
stages in its development here.
When Hitler came to power in 1933
Thomas Mann settled in Zurich with
his family.
His daughter Erika
opened the cabaret Die Pfeffermuhle
not far from where once the Cabaret
Voltaire caused some furor. But
the times had drastically changed.
In contrast to the World War I atmosphere, the actors of the Pfeffermuhle truly peppered their satires
and clearly spelled out their political barbs. A powerful dictator stood
ante portas, a Fifth Column worked
from within. Finally, the Nationale
Front attacked "the Marxists, Jews
and Refugees" who maligned the
Fuhrer and his dream of a Reich
of a thousand years; there were tumultuous debates in the Rat of the
city with the result that foreign
cabaretists with "a political tendency" were prevented from appearing in Zurich.
But the ball had begun to roll,
and courage can be contagious.
There was an underground movement of the Swiss intellectual elite.
The conspiracy started in a Cafe/
where for some time a handful of
people gathered around the painter
and scenic designer Alois Carigiet,
talked and prepared a cabaret "Made
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m Switzerland." All that was still
needed was a name. When Carigiet
ordered a ham sandwich he saw a
little pickle on it. The name was
found: Cornichon, the French word
for pickle. Cornichon opened on
the 1st of May 1934 and became a
moral institution, a center of spiritual resistance. It helped the Swiss
to hold out against a furious neighbor.
The Cornichon was only a beginning. From then on and almost
year after year other cabarets opened
at other places in the city. New
talents were discovered among the
Swiss writers and actors. Most of
them appeared this year in theaters and on television. They have
grayed at their temples but their
spirit seemed the same as so many
years ago. Most of their material,
as a direct reaction to the problems
of the past, showed here and there
the patina of a world whose evils
multiplied and whose follies have
enjoyed the accelerated pace at
which they came and went.
Of course, the cabaret flourished
not only in Switzerland. There were
some daring fools in Berlin and
Munich whose reputations were
so magnificent that they could defy
the FUhrer and the concentration
camps in the thirties for some time
until the darkness of the days overshadowed them. The writer of this
feature was very much involved in
cabaret work as a young man, writing sketches and staging them in
the basement of Vienna's coffeehouses in the thirties.
TO WORK FOR A LITERARY
cabaret has been for me a rich experience in a theatrical medium for
which, unfortunately, there has never been a fertile ground in these
United States. The depression of
the thirties could have easily created the need for this art form. The
closest to it was probably the Living
Newspaper in the late thirties and
a revue called Pins and Needles.
Eric Bentley tried valiantly to create and keep alive a political cabaret on Upper Broadway in the sixties and failed.

This art form, which is so very
much a product of its day, n eed s an
understanding that cannot be created overnight; it needs to emerge
from an understanding of its tradition. The fi n est form of it is an
elusive wit that hits its target with
power and p recision. T h e hon esty
and urgency of the cabaretist's m otivation, his skill to say the most
unpleasant truth without offending any censor are prerequ isites
of this art form, the twist leading to
the epigrammatic poin t that kills
with laughter is the trick of the
trade. It can be great fu n, however
sad the target may be.
f
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BOOKS
MEMOIRS
Tennessee Williams. Garden City, New York:
Doubleday & Company, Inc., 1975. $8.95.

TENNESSEE WILLIAMS HAS
long been a controversial figure in
the theater, and after reading his
memoirs, it is easy to see why. He
is a paradox. His embarrassingly
frank autobiography reveals a man
ravaged by his carnal appetites, suspicious and temperamental in dealings with his friends as well as the
public, obsessed with his illness,
real and imagined, paranoid about
his diminishing productivity and
approaching death, and clinging,
not always successfully, to his sanity.
Yet it also reveals a very human,
tender, ·appealing man who longs
with the heart of a child to be loved.
He seeks a center in his crazy world
and finds, sadly, that the only thing
he can respond to wholly is his work.
Williams divulges his neuroses
with unabashed candor and provides
some new insights into his character.
While one might assume that he had
a troubled youth, the depth of his
difficulty in dealing with others is
surprising. Since Williams' power
and his genius undoubtedly lie in
his exquisite grasp of words, and this
is the main charm of the book, I will
take the liberty of quoting freely.
He says:
My adolescent problems took
their most violent form in a
shyness of a pathological degree. Few people realize, now,
that I have always been and
even remam m my years as a
crocodile an extremely shy
creature- in my crocodile
years I compensate [sic] for
this shyness by the typical
Williams [sic] heartiness and
bluster and sometimes explosive fury of behavior. In my
high school days I had no disguise, no facade. And it was at
University City High School
that I developed the habit of
blushing whenever anyone
looked me in the eyes, as if I
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harbored behind them some
quite dreadful or abominable
secret [his homosexuality] ....
I don't think I had effeminate
mannerisms but somewhere
deep in my nerves there was
imprisoned a young girl, a sort
of blushing school maiden. (17)
Williams seems to long for lasting
relationships and affection, and he
has found them at times in his life,
as he did with Frank Merlo, his
companion for fourteen years, and
Audrey Wood, his agent of thirtytwo years. But he ended both partnerships. Shortly after his break
with Frankie in 1962, he learned, to
his remorse, that Frankie was dying
of cancer. His death had a farreaching effect on Williams. He
says: "As long as Frank was well,
I was happy. He had a gift for creating a life and, when he ceased to
be alive, I couldn't create a life for
myself. So I went into a seven-year
depression." (194) This deepening
depression lead to a disconcerting
inability to talk, almost to the point
of mutism, as he says, and to acute
insomnia. He was unable to sleep
without heavy sedation or to work
without stimulants.
Williams'
hospitalization in 1969 is described
in interesting detail but not deeply
analyzed. Shortly after this he severed his professional relationship
with Audrey, who he thought had
grown neglectful. Looking back, he
admits that it is only recently that
he has learned to accept and appreciate his companions; time will tell
if these relationships last.
Williams' passion to write is the
incessant undercurrent of his
Memoirs,
but,
disappointingly,
he seems unwilling or unable to
share it with his readers, except
on a superficial level. He records
randomly an accumulation of his
recollections of contracts, actresses,
openings, reviews, and closings, his
intense involvement with his plays'
productions. Towards the end he
does reveal an uneasy acceptance of
his declining years:
I do have plans for the near
future in addition to the inevitable one of death. I will

move to Southern Italy or Sicily and I will fulfill my promise to acquire a nice bit of land
on which to raise goats and
geese and finish one more
play .... Of course I will continue to work, but not to trick
myself into supposing that
what I now accomplish still
has the vitality of my work at
full tide, when it sprang like
the torrents of spring. (231)
Yet he is still implacably defiant
and self-pitying:
It wasn't easy to live as a
writer with a brain damaged
by three convulsions in one
morning and a heart so damaged by coronaries that going
to sleep each night is always
attended by the uneasy and
sometimes fearful suspiciOn
that you may not wake up in
the morning.
Mornings, I love them so
much!- Their triumph over
night. ... it is and has nearly
always been the mornings in
which I've worked ....
Work!!- the loveliest of all
four-letter words, surpassing
even the importance of love,
most times. (240-241)
A DISCUSSION OF WILLIAMS'
life would not be complete without
some mention of his relationship
to his family. Williams talks reservedlyofMiss Edwina (his mother),
his father, and Dakin (his brother),
and fondly of Rose (his sister), and
his grandfather; but again not with
the depth of analysis that a curious
reader would appreciate. One has
the feeling that these are subjects
too painful or perhaps inaccessible
for Williams to turn on them more
than a medium-watt light.
In spite of these glimpses into his
inner being, Williams, again disappointingly, says little about his
philosophical beliefs and values,
especially in the first half of the
book. That section is mostly a rather
boring recitation of his homosexual,
and one heterosexual, encounters.
But towards the end, he gives some
typically Williams' lyrical insights
The Cresset

that make his memoirs worth reading,
especially if one is a fan of his works .
In looking back on his life, for instance, he says:
A man must live through his
life's duration with his own
little set of fears and angers,
suspicions and vamties, and
his appetites, spiritual and
carnal.
Life is built of them and he
is built of life.
The umbilical cord is a long,
long rope of blood that has
swung him as an aerialist on
an all but endless Trapeze, oh,
such a long, long way, from the
first living organism that gave
birth to another.
Define it as the passion to
create which is all that we
know of God . (242)
Is that an agnostic thing to
say? I think not.
In evaluating Williams' Memoirs
as a whole, one finds the book much
like his plays, though not as successful. It is flawed. The farrago of
facts and feelings is often confusing;
a supplemental chronological listing of events would be a tremendous
help. Yet in spite of its shortcomings,
it has Williams' infusion of life and
genius. It is an exuberant book. As
Williams has the wisdom to note:
I have told you the events of
my life, and described as best I
could, without legal 'repercussions, the dramatis personae of
it.
But life is made up of moment-to-moment occurrences
in the nerves and the perceptions, and try as you may, you
can't commit them to the actualities of your own history. (250)
Williams does make a valiant effort
to reveal more than just the events
of his life, and he is fairly successful. He seems in many ways to be a
man hopelessly lost and damned,
much like the characters in his
works, but Williams also shows
forth the innate beauty and dignity
of the human spirit that immortalizes his plays.
CATHLEEN N. VON BARGEN
September, 1976

CHRISTIAN: ITS MEANING IN AN AGE OF
FUTURE SHOCK.
Malcolm Boyd . New York: Hawthorn Books,
Inc., 1975. PP. 181 and xvi. $7.95.

PUT A SENSITIVE, COMmited Christian together with a visit
to the Middle Eastern area and something new will stir. The context of
the cradle of Christianity, Islam, and
Judaism cannot but jar the senses.
Malcolm Boyd's visit to Israel in
1972 is the seed plot in which this
series of reflections germinated. His
journey was not only a geographical
one but also one taking him back
ad fontes, to the deeper spiritual
questions of the nature of Christian
faith and commitment in our time.
And so this book, beginning at the
Wailing Wall in Jerusalem, ranges
beyond that to a whole cluster of
questions dealing with Christian
existence in the post-modern age.
"Jew and Christian," "Superchrist
of a Superstate," "Images and Incense"- these are the titles of chapters which reflect on the agonizing
Arab-Israeli conflict and our responses to it, the role of faith in relation to new forms of state and cultural religion in America, human
sexuality and the church, and many
other social and ethical issues which
provide the ambience for Christian
thought and action today.
Boyd's thoughts on the Middle
East are deeply empathetic and understanding, as would be expected.
He felt the shame and horror of the
Holocaust in his conversations with
Jews on kibbutzim and in villages
and cities, survivors often of those
most dreadful moments. Having felt
that encounter so deeply it is not
surprising that he would react to
Daniel Berrigan's critical words
toward Israel at the time of the Yom
Kippur War. Yet perhaps Berrigan's
feelings at the same time voiced
some of the agonies of displaced
Arabs on the other side. Who is therefore to say which of these sensitive
Christian souls is nearer the truth,
or whether the truth is not in their

trying to bear something of the alienation and hostility felt by various
victims in the conflict? It is a moving
example of Christians attempting
with courage to enter into the fray
of life and history, where the ambiguity and finitude of the human condition meet us painfully and ineluctably. Boyd is to be commended for
moving from his conversations with
Jews to hearing out Palestinians,
and then returning again to reflect
on the issue. Perhaps only in this
way is it possible for someone outside the immediate conflict to bring
something new and positive to it.
From this Middle Eastern experience Boyd views the institutionalized Christianity of America. Overall he confesses with considerable
anger and sorrow that normalized
American church life often tends to
warp or even mutilate people by
taking from them a sense of the realism of life with its joys and sufferings. Thus he calls for a form of revitalization in the Christian institutions in which serious efforts will be
made to overcome their packaged
character, their materialism and
petty moralism, and which will help
people to grow up (in Christ) as real
human beings, able to experience
their own lives, and to participate
more sensitively in the things affecting the lives of others. It is a kind
of magna carta for the Christian commitment, which must reach out to
the world as it is now- not the ideal
world we would like it to be, or the
world of the eschaton which is surely
not yet, but the world of the here
and now.
With that kind of orientation
Boyd's book must be classified as an
effort in mission and apologetics.
Probably few readers will be able to
read it without being irritated at one
point or another, as I was. However,
I found myself goaded by the questions raised. Boyd's candid book is
an updated attestation of the fact
that the real questions of faith and
life begin to be asked in Jerusalem
and go out from there "to the utmost
parts of the earth!"
WALTER E. RAST
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